Abstract. -This article analyzes the role of Catholic brotherhoods in mining societies in colonial Latin America. The main purpose is to investigate to what extent such organizations presented significant similarities, arguing that there exists a particular category of confraternities we call "mining brotherhoods". As case studies, we examine two towns during the 18th century: Zacatecas, in Mexico; and Ouro Preto, in Brazil. The article is comprised of three parts: initially, it portrays all the brotherhoods in both towns, emphasizing their social composition and admission criteria; after that, it evaluates their dissimilarities, underlining aspects related to the type of manual labor adopted in each place; and finally, it considers their likenesses, describing them as mining brotherhoods.
INTRODUCTION
The purpose of this article is to investigate to what extent brotherhoods located in mining regions in colonial Latin America presented significant similarities. For that matter, we examine two specific mining towns during the 18th century: Ouro Preto in Brazil, and Zacatecas in New Spain. The main primary sources used in this study were produced by the confraternities themselves, such as statutes, membership data, records of revenues and expenses, wills and testaments, and documentation of legal disputes. Complementary sources include do-cuments produced by civil and religious authorities, travel diaries kept by visitors to these areas, and population censuses. 1 We argue that brotherhoods in mining societies shared a couple of attributes with lay associations overall, while they also had particular features. That is, those organizations operated likewise and carried out similar tasks as other lay associations scattered all over the Iberoamerican Catholic world, whereas they also displayed particularities and performed specific functions due to challenges posed by mining towns. Hence, we call them "mining brotherhoods".
Confraternities in Latin America have been extensively studied. Case studies dedicated to only one association or to a region, or limited to a specific organizational type -such as black brotherhoods, pueblo de indios brotherhoods, or elite brotherhoods -prevail, while comparative studies are scarce. 2 The present analysis is a contribution to the historiography on the topic in three ways. First, it takes into consideration all confraternities in both towns, not only one or some of them. Thus it is possible to recover the interconnections between lay associations in a specific region and to understand why people would join a certain organization before another. This approach is essential, we argue, because lay associations did not operate isolated but were continuously shaped within a certain system, that is, the "system of brotherhoods", in each place.
3 Second, it addresses the distinctiveness of mining societies: although literature recognizes the particularities of 112 1 Here, we will call those organizations brotherhoods, lay associations, and confraternities interchangeably.
2 Literature on the topic is so vast that it is not possible to offer a representative selection of the most important works here. For an overview see A. Meyers/D. E. Hopkins (eds.), Manipulating the Saints. Religious Brotherhoods and Social Integration in Postconquest Latin America (Hamburg 1988) ; Pilar Martínez López-Cano/Gisela von Wobeser/Juan Guillermo Muñoz (coords.), Cofradías, Capellanías y Obras Pías en la Amé-rica Colonial (Mexico City 1998) ; and María Alba Pastor/Alicia Mayer (coords.), Formaciones religiosas en la América colonial (Mexico City 2000) . Ernesto de la Torre Villar, "Algunos aspectos acerca de las cofradías y la propiedad territorial en Michoacán": Jahrbuch für Geschichte von Staat, Wirtschaft und Gesellschaft Lateinamerikas 4 (1967) , p. 411-439; and Patricia A. Mulvey/Barry A. Crouch, "Black Solidarity. A Comparative Perspective on Slave Solidarities in Latin America": Meyers/Hopkins, Manipulating the Saints (above), p. 51-65 are two examples of comparative studies on the subject. 3 The concept of "system of brotherhoods" was proposed by Isidoro Moreno Navarro, Cofradías y hermandades andaluzas. Estructura, simbolismo e identidad (Sevilla 1985) . societies where mining is the main economic activity, this issue has not been sufficiently explored, at least not for colonial Latin America, as the seminal studies of Frédérique Langue and Laura de Mello e Souza have suggested. 4 Finally, the article adopts a comparative methodology: by looking for similarities and contrasts, it was possible to propose a preliminary model of "mining brotherhoods" and to explain how and to what extent the relationship between confraternities and social stratification was unique in Zacatecas and in Ouro Preto.
The article is comprised of three parts. Initially, it portrays all lay associations in Zacatecas and Ouro Preto in the 18th century, establishing the composition of their membership and admission criteria; after that, it evaluates the main differences between organizations in the two towns; and finally it considers their likenesses.
CATHOLIC BROTHERHOODS IN ZACATECAS AND OURO PRETO
Zacatecas: the town center and the pueblos de indios Zacatecas was founded in the 16th century. Since then, and during the whole colonial period, the town's development was intertwined with silver mining. Although production often varied, the 18th century was a highly productive period.
5 Due to its geographical situation in northern New Spain, Zacatecas was not only an important mining center, but also one of the main enclaves whence Spanish conquering expeditions to the north departed. It functioned as a starting point for the finding of other silver mines, such as Fresnillo, Mazapil, Charcas, and Pinos. It was also the focal point of religious missions, mainly through the Colegio Apostólico de Propaganda Fide de Nuestra Señora de Guadalupe, founded in 1704, which undertook expeditions to the Tarahumara, Baja Californa, Nuevo Santander, and Texas. In Zacatecan mines -as well as in mining camps all over New Spain -workers were primarily indios and mestizos. Here, distinct forms of payment and recruiting coexisted, depending on the duties performed and on the social composition of the labor force. Administrative positions were usually occupied by Spaniards, who also acted as overseers and watchmen. Underground tasks were regularly carried out by indios and mestizos, mostly free workers who got paid by wages, food and shelter, and/or a percentage of the mined silver. There were also black and mulato slaves, who usually worked in farms and ranches, as house servants, and in transporting the mineral.
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Zacatecas comprised the town center and four pueblos de indios located on its outskirts -Santa María de la Concepción de Tlacuitapan (alias Tlacuitapan), San Diego Tonala Chepinque (alias Chepinque), San José, and El Niño or El Dulce Nombre de Jesús (alias El Niño). Colonial authorities established this zoning with the intent to control and regulate urbanization. Spaniards were supposed to live in inner sites, while peripheral lands were assigned to the pueblos de indios. Therefore, Spanish elites and their black and mulato slaves were clustered in central Zacatecas, poorer Spaniards occupied neighborhoods on the fringes, and indios inhabited the pueblos. Political and administrative buildings, the parish church, and constructions of the religious orders were situated in the town center, whereas each pueblo de indios had its own chapel and sometimes a hospital. together in a way that it was impossible to tell their borders. As a result, people lived in mixed neighborhoods throughout the town, although colonial authorities had made strong effort to impose certain geographical segregation. 9 In 1801, the "Ordenanzas" promulgated by the Bourbon administration acknowledged such situation stating that, by then, the pueblos de indios barely existed as such, and that the indios who were supposed to live there were residing in the town center as well. 10 The above mentioned urban design of the town, as well as the confrontation between formal rules and the actual urban occupation were fundamental to define membership of Zacatecan confraternities.
It is problematic to count and list accurately every single lay association in town as they did not compose a permanent picture: some of them prospered, others faded, a couple merged, and others changed their membership profile. At the beginning of the 18th century there were approximately 31 brotherhoods in the town center, while at the beginning of the 19th century there were just about 15; in the four pueblos the indios, the total number of organizations dropped from 10 to 6 in the same period. This decrease was, to some extent, due to the above mentioned changes in the urban design, which modified the distribution of social groups throughout the town; and it was also due to the reforms introduced by the government, which tried to make lay associations cost-effective and to limit their expenses.
The following is an overview of the most important brotherhoods in Zacatecas during the 18th century, starting with those in the pueblos de indios. In the church of the pueblo Chepinque there were five organizations: San Diego, La Purísima (or Limpia Concepción), Nuestra Señora de la Soledad, Santo Nombre de Jesús, and San Nicolás. The church of the pueblo San José housed a brotherhood dedicated to Señor San José. In the pueblo Tlacuitapan, the Santa Veracruz association worked in the Santa Veracruz chapel; the Limpia Concepción in the Tlacuitapan chapel; the Jesús Nazareno in the Jesús chapel; and the Nuestra Señora de la Asunción in the Mexicapan chapel.
11 This panorama underwent a couple of changes during the 18th century. By midcentury, confraternities located in Tlacuitapan merged: Jesús Nazareno with Nuestra Señora de la Asunción, and Santa Veracruz with Limpia Concepción. In addition, by the end of the century, two associations in Chepinque had vanished -Santo Nombre de Jesús and San Nicolás.
12
Lay associations located in Zacatecan pueblos de indios fostered relationships between their inhabitants, promoting and tightening interpersonal links; they enforced and encouraged social and religious life, and they could also help in preserving the economic resources of the community. 13 It was difficult to distinguish the pueblos from their confraternities, socially, politically, and economically speaking. In the documentation of the Señor San José brotherhood, for example, it is not possible to tell the community properties and the ones of the lay association apart: the Rancho de Dena was called "ranch which belongs to the pueblo San José", "ranch which belongs to the San José brotherhood and its pueblo", and "ranch which belongs to the San José brotherhood" interchangeably.
As a result, it is necessary to allude to the social organization of the Zacatecan pueblos de indios in order to describe precisely the membership of their lay associations. Given that the town center, the bordering neighborhoods, and the pueblos were merged by the end of the 18th century, people could easily move among those sites. By then, indios, mestizos, and even Spaniards lived in the pueblos, notwithstanding the fact that they had originally been conceived to house indios only. As the inhabitants joined the confraternities in their own pueblo, indios coming from all over New Spain, mestizos, mulatos, and Spaniards all took part in the same brotherhoods. Therefore, membership drew upon the political, administrative, social, and religious unity of the pueblos; that is, living in a certain pueblo determined in which lay association people would participate.
16
Brotherhoods in Zacatecan pueblos de indios acted as "neighborhood associations" that gathered local residents.
17 Such a group of people was not a homogeneous one but based on political hierarchies, social rank, and ethnicity. Differences in wealth, education, gender, and place of origin attest to the variety of their membership. For instance, women usually did not occupy administrative positions, but they were often responsible for cleaning the church, altars, and the images of the saints. 18 Additionally, it is likely that ethnicity played an important role in defining Zacatecan pueblos' population: tlaxcaltecos and mexicas were concentrated in Tlacuitapan; texcocanos in El Niño; tlaxcaltecos and tarascos in San José; and tlaxcaltecos, tarascos, and texcuexes in Chepinque. 19 However, this diversity did not challenge the cohesion lay associations would set up and endorse. Here, the place of residence was a fundamental element to define social identities, and in this case, the brotherhood, the pueblo, and the community of residents were identified with each other. 20 117 16 Ibidem, p. 108-110. 17 The expression "neighborhood associations" was proposed by Moreno Navarro, Cofradías y hermandades (note 3).
18 APZ, Disciplinar, Cofradías, San José, Libros y actas, caja 141, libro o carpeta 1/10, f. 8, 1791; libro o carpeta 9/10, "Cuaderno de descargos", 1805.
19 Bakewell, Minería y sociedad (note 5), p. 86; Peter Gerhard, La frontera norte de Nueva España (Mexico City 1996), p. 199 . 20 Mancuso, Cofradías, minería (note 6), p. 110.
The town center in turn encompassed the following lay associations. The parish church housed five confraternities for Spaniards, Santísimo Sacramento, Santo Cristo, Benditas Ánimas del Purgatorio, San Juan Nepomuceno, and Nuestra Señora de la Concepción y Señora Santa Ana; one for clergymen, Congregación de San Pedro; one for people of Basque origins, Nuestra Señora de Aránzazu; and one for mulatos, San Juan de la Penitencia. In the Nuestra Señora de la Merced monastery church there were two organizations for Spaniards, Nuestra Señora de los Dolores and San Ramón Nonato; and one for barreteros, Santísimo Sacramento de la Merced. Purísima Concepción de Nuestra Señora and Santa Veracruz, both for Spaniards, were based in the Santo Domingo monastery church. The San Agustín monastery church housed Nuestra Señora del Tránsito and Nuestra Señora de la Concepción de la Cinta, both for Spaniards, and also San Nicolás, which had two branches, one intended for Spaniards and the other for indios. In the San Francisco monastery church there was one organization for Spaniards, Santo Entierro de Cristo. Finally, San Sebastián, meant for Spaniards, was based in the Compañía de Jesús monastery church.
21
Confraternities intended for Spaniards accepted criollos as well as peninsulares. Some of those organizations selected their members by economic and social criteria, aiming to welcome only Zacatecan elites, as did Santísimo Sacramento, San Juan Nepomuceno, Nuestra Señora de Aránzazu, and Santo Entierro de Cristo. They gathered together wealthy mine owners, cabildo members, and local aristocracy, acting as meeting points for political agreements, business partnerships, and marriage alliances. 22 In spite of strict formal rules, not only elites congregated in such associations by the end of the 18th century. For instance, in 1801 Franciscans, Dominicans, and Augustinians complained that the Santísimo Sacramento had accepted blacks and mulatos as members as long as they could pay the entrance fee. 23 The primary 118 21 "Expediente sobre la visita" (note 12) and several manuscripts from the APZ. There were also other brotherhoods that had already vanished by the end of the 18th century. A detailed list can be found in Mancuso, Cofradías, minería (note 6), p. 90-91. 22 Ibidem, p. 112-113; and Langue, Los señores (note 4), p. 346-368. 23 Archivo Histórico del Arzobispado de México (hereinafter AHAM), Catedral, "Expediente formado sobre lo acaecido en la procesión a causa de la separación que de ella hicieron con gran escándalo del publico los prelados de las comunidades de los conventos de S. Francisco, S. Domingo y S. Agustín de la ciudad de Zacatecas", 1801, fs. 3-9v. reason for the fact that elite brotherhoods were not so exclusive anymore was that by the end of the 18th century diverse social groups dwelt in the town center because its proximity to the pueblos de indios facilitated mingling and socialization.
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In the town center there was also the mulato brotherhood San Juan de la Penitencia, which hints at a certain sense of group identity based on ethnicity. That association was founded in 1635, when slaves comprised 20% of the labor force available for the Zacatecan mines. However, in 1742 the situation of San Juan de la Penitencia was precarious: there were just a few members, who barely managed to organize a single event, a penance procession in Holy Week. In fact, this organization would cease to exist by the end of 18th century.
25 However, its deterioration and closure was not due to a significant decrease in the mulato population in Zacatecas. 26 It is more likely that, by then, most mulatos had their home in peripheral neighborhoods and in the pueblos de indios, joining certain lay associations in the town center or the ones located in the pueblos where they lived.
Also in the town center there was one brotherhood meant for indios barreteros, 27 called Santísimo Sacramento de la Merced, with its headquarters in the Mercedarian monastery church. This association had a certain profession as its sole selecting principle. Besides performing similar duties in their daily labor life, its members were in the majority 119 24 The population of the Zacatecan plaza mayor in 1780 was 86.8% Spaniards, 10.5% mestizos, and 2.6% mulatos. Claudia Magaña, Panorámica de la ciudad de Zacatecas y sus barrios durante la época virreinal (Zacatecas 1998) 27 Barreteros were mine workers who broke the silver from the walls with sticks or batons. Velasco, "Los trabajadores" (note 7), p. 173-279. indios. They were skilled mine workers, mostly living in pueblos, and it is likely that they participated in their own pueblos' brotherhoods too. In this case, there was the simultaneous affiliation to the organization connected to one's place of residence and to the one related to coworkers and occupation colleagues.
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In conclusion, lay associations in Zacatecas were organized on the basis of the town center-pueblos duality. On the one hand, in the center of the town there were confraternities meant for Spaniards, for elites, for mulatos, and for specific professions. On the other hand, brotherhoods in the pueblos de indios underlined the strength of integration of the pueblos, stressing the community of residents.
Ouro Preto: the impact of slavery Ouro Preto was originally a cluster of mountain settlements which began to develop by the end of the 17th century due to the search for precious metals in western Brazil. In 1711, a village called Vila Rica de Albuquerque was founded. The earliest promising gold mines were discovered by the end of the 17th century. In the middle of the following century productivity was booming, and by the end of it, mining activity was already on the decline. That is, in Ouro Preto mining had its origins, peak, and decadence altogether in the 18th century.
Until then, the region had been inhabited by índios and was a constant target of raids that aimed to capture and enslave the índios, and intended to find precious metals and stones. Those incursions were not systematic efforts of official colonial authorities to settle down in the area but rather responded to private urges for wealth. In fact, before the 18th century Portuguese presence and colonial rule had almost exclusively been concentrated along the Brazilian coast. The discovery of rich mines attracted lots of people and led to the development of a political, administrative, fiscal, and ecclesiastical formal apparatus in western Brazil. Ouro Preto was established under those circumstances and hence acted as a focal point for the Portuguese advance towards the west during the 18th century. The mine workforce in Ouro Preto was composed of slaves brought from Africa and their descendants. Slaves had no legal rights -colonial law would only restrict their political and social activities, repress rebellions, and control slave trade. Even though índios were also enslaved in colonial Brazil, there were not many of them in 18th century Minas Gerais. Most of the índios who had originally inhabited the area died fighting against the raids carried out since the end of the 17th century or were taken to work as slaves somewhere else.
30
In Brazilian mining zones, relations between slaves and their owners were different from other regions. In Minas Gerais the majority of slave owners had only a few slaves, daily life inside households facilitated mutual dependence, and there were several ganho slaves, who would work for daily wages and give a percentage of the earnings to their owners. As a result, slaves could move around the town more or less freely, a number of them managed to buy food and animals, some were able to have houses and small shops, and a few would even have a couple of slaves themselves. That is, their life was similar to the one of destitute free men. Besides, in Minas Gerais it was easier for slaves to free themselves, and since approximately 1730 or 1740, the freed population was huge. However, freedom did not necessarily improve material living conditions of former slaves, as they would almost certainly join the urban poor crowd.
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In the 18th century, Ouro Preto comprised two parishes, Nossa Senhora da Conceição de Antônio Dias and Nossa Senhora do Pilar de Ouro Preto, both resting in the hands of the secular clergy. In 1711, colonial authorities prohibited the establishment of religious orders in Brazilian mining zones because, since these orders were more independent from the Crown and from religious authorities than the secu- lar clergy, they were seen as likely to elude official regulations and were feared to be linked to illegal gold trade.
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Lay associations in Ouro Preto had their headquarters in the two parish churches of the town as well as in other chapels. Several of them had been financed and constructed by the brotherhoods' members themselves to house their own organizations. At the end of the 18th century there were approximately 23 confraternities in town. In the following lines, we present a periodization of the foundation dates and a depiction of the membership composition of lay associations in Ouro Preto. The scheme consists of three periods: from 1700 to 1729, from 1730 to 1750, and from 1750 onwards. The first period is characterized by the establishment of the earliest brotherhoods, the second one saw the definition of the organizations' profiles, and in the third period, the previous developments were fully consolidated. The periodization is related to colonial domination in the area, social stratification, and to the success or decadence of gold production. From the end of the 17th century until approximately 1726, the search for gold increased constantly, and the region attracted lots of people. Ouro Preto was rising, and social mobility was fairly attainable, depending on the quality and amount of one's gold findings. Fortune seekers arrived, as well as slaves coming from Africa or from elsewhere in Brazil. Between 1726 and 1752, gold production boomed and reached its peak, mining technologies required more investments, administrative and bureaucratic apparatus were established, and trading business boosted. Regional elites emerged, as well as an intermediate stratum including traders, employees, and small miners. The number of freed and free born blacks was growing; within the slave population, the percentage of crioulos -Brazilian born blacks -was increasing, and by the beginning of the 19th century, they had outnumbered Africans. trends reached their peak in the second half of the 18th century. After 1752, gold production decreased significantly, and lots of people left town. Regional elites had consolidated their position by then, free population outnumbered slaves, and a huge mass of urban poors lived in town or wandered about.
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As at the beginning of the 18th century mining was still at an early stage and the region had hardly been settled, lay associations responded to an "elementary" social stratification. When mining increased and society got more complex and diverse, the organization of brotherhoods became more sophisticated. Between 1700 and 1729, eight confraternities intended for white people were founded in Ouro Preto, as well as two for mulatos, one for blacks, and one for blacks and whites. In the Nossa Senhora do Pilar parish there were five white brotherhoods, Santíssimo Sacramento, Nossa Senhora do Pilar, São Miguel e Almas, Santo Antônio, and Passos da Paixão de Cristo; one for blacks, Rosário dos Pretos; and one for mulatos, dedicated to São José. In the Nossa Senhora da Conceição de Antônio Dias parish there were three white associations, Santíssimo Sacramento, Nossa Senhora da Conceição, and São Miguel e Almas; one for mulatos, dedicated to Nossa Senhora da Boa Morte; and one organization that accepted both white and black people, called Rosário do Alto da Cruz.
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Between 1730 and 1750, three confraternities meant for whites, two for mulatos, and two for crioulos were founded in town. In the Pilar parish there were two new white brotherhoods, Sant'Ana and Ordem Terceira do Carmo; one for mulatos, dedicated to São José; and one for crioulos, dedicated to Nossa Senhora das Mercês e Misericór-dia (alias Mercês de Cima). In the Antônio Dias parish there were one new white brotherhood, Ordem In this period the development of lay associations in town engendered three crucial tendencies, whose significance would continue until the beginning of the 19th century. The first tendency was the clash between black and white brotherhoods, which became obvious in 1733, when the only organization with black and white members split into two independent ones: the Rosário dos Pretos do Alto da Cruz and the Rosário dos Brancos do Padre Faria.
The second tendency was the growing polarity between African and Brazilian born blacks, made visible by the foundation of two confraternities whose members were predominantly crioulos: the Mercês de Cima and the Mercês de Baixo. In Ouro Preto, brotherhoods meant mainly for blacks were heterogeneous concerning place of origin and legal status of their members. That is, persons from various African nations, crioulos, and sometimes mulatos would come together, and besides, they could be either slave, freed, or free. In spite of such diversity, there was a separation between organizations where Brazilian born blacks predominated -the two mentioned above -and others with a preponderance of Africans, like the Rosário do Alto da Cruz and the Rosário do Pilar.
In addition to the separation of crioulo and African confraternities, black slaves and non-slaves gradually started to congregate in different associations. As a result, Mercês de Cima and Mercês de Baixo accepted predominantly freed and free blacks as members, while slaves were almost half of the membership of Rosário do Pilar and Rosário do Alto da Cruz. To be precise, in both crioulo brotherhoods members were freed or free in the majority, whereas slaves dominated both African associations. The social composition of black organizations shows how, during the 18th century, black population in Ouro Preto reacted to demographic changes, interpreting them according to their own criteria and needs.
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It is also important to mention that black lay associations used to admit white people as well. They were not ordinary members so to 124 36 Ibidem. 37 Mancuso, Cofradías, minería (note 6), and Aguiar, Vila Rica (note 33), p. 38, [319] [320] [323] [324] speak but would, above all, perform specific tasks, mainly administrative ones, which implies that they often took part in the board of directors. Whites who participated in black brotherhoods usually acted as treasurers, secretaries and scribes, and were in charge of keeping the accounts and the records. Such positions required literate persons who were able to properly take notes, calculate, and organize the files, and they also required fairly prosperous persons as they were several times supposed to complement the regular income of those organizations with their own resources. However, black brotherhoods closely controlled and inspected white people's performance. The accounts were carefully checked, and the treasurer could be expelled from the association in case suspicions of irregularities arose. Likewise, the Rosário do Pilar imposed a limit on the amount of time people could occupy certain posts in order to avoid that white people remained members for too long. Moreover, white members were not entitled to the same benefits, advantages, and privileges as blacks. In the Rosário do Alto da Cruz, the highest ranks -the ones of judge and legal representativecould only be filled by blacks. Then, black officials kept white officials under surveillance, intervened in the conduct of affairs, and undid what they considered inappropriate. 38 This implies that blacks benefited from special powers to deal with the presence of white officials in their confraternities. In this case, interaction between blacks and whites followed unusual patterns, which were different from the parameters predominant in slave societies.
The third tendency regarding the development of lay associations in Ouro Preto between 1730 and 1750 was the creation of the most exclusive organizations in town, the Third Orders, restricted to elites.
39
During that period, two out of the three newly founded white brotherhoods were Third Orders: the Ordem Terceira de São Francisco and the Ordem Terceira do Carmo. Newcomers were selected in accordance with harsh admission rules, which alluded to economic criteria, family origins, and skin color. wealthy miners, prosperous traders, and Crown officials, who all owned many slaves. Poor white people, blacks, and mulatos were formally excluded. Those associations also imposed strict behavioral codes on their members, such as fasting and doing penances frequently, and the prohibition of unions with black or mulato women. Despite various surveillance procedures, admission criteria and behavioral codes were not fulfilled exactly. In fact, both Third Orders in town had as members some artists and craftsmen who were not necessarily well-off and often of black descent. Moreover, there were several members whose partners were mulato women. Those transgressions were tolerated to some extent, given that Ouro Preto itself could be considered a mestizo society where mixed couples abounded and a few non-whites managed to acquire good reputation and social prestige. 40 Finally, in the last period -that is, in the latter half of the 18th century -three brotherhoods were established: Bom Jesus dos Matozinhos in the Pilar parish was meant for whites; in the same parish, São Francisco de Paula was for mulatos; and Nossa Senhora das Dores in the Antônio Dias parish was intended for crioulos and mulatos.
ZACATECAS AND OURO PRETO: TERRITORY AND SLAVERY
The comparison between confraternities in Ouro Preto and Zacatecas indicates that the former combined certain social stratification criteria, resulting in the establishment of brotherhoods intended for different social groups that could generally be defined as Brazilian born blacks, African born blacks, mulatos, and whites, as well as elites; organizations in Zacatecas, in turn, were initially guided by the division between the town center and the surrounding pueblos de indios. Pueblo brotherhoods were aligned with the local community -that is, the pueblo inhabitants -, whereas associations located in the town center adopted various selecting codes which produced organizations for elites, for certain professional occupations, for mulatos, and for Spaniards.
One of the most important distinctions between Zacatecas and Ouro Preto was the type of manual labor utilized in each region. By the end of the 18th century, the mining labor force in Zacatecas was composed mainly of free indios and mestizos, while in Ouro Preto primarily African slaves and their descendents worked in the mines. Thus, it is interesting to contrast lay associations in Zacatecan pueblos with black organizations in Ouro Preto.
Concerning black brotherhoods in Ouro Preto, there were separate associations for Africans and crioulos, as well as for slaves, freed, and free. This division suggests relevant social stratification codes for the black population in town, namely the intersection between ethnicity, legal status, and place of birth. It is also important to note that even though a significant number of their members were slaves, those associations did not make regular efforts to emancipate them, that is, they did not openly oppose the system of possessing slaves. Despite that, they did offer space and time for blacks to meet, interact, and groom leaders.
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Regarding confraternities located in the Zacatecan pueblos de indios, the place of residence was the main factor defining their membership. They were community organizations where local inhabitants congregated, where the sense of integration generated by the commu-nity prevailed over other social identity indicators, and where the pueblos presented themselves as a unity vis-à-vis outsiders.
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In sum, this contrast between lay associations in Zacatecan pueblos and black brotherhoods in Ouro Preto implies that in the former the corporate strength of the pueblos de indios played a central role in the formation of their organizations, gathering local population, and matching the associations and the neighboring community. On the other hand, in Ouro Preto place of origin and legal status predominated, which was most visible through the devotions to Nossa Senhora do Rosário and Nossa Senhora das Mercês. That is, black brotherhoods in Ouro Preto combined certain devotions with a few social stratification factors.
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There was also a significant similarity regarding confraternities in Zacatecan pueblos and black brotherhoods in Ouro Preto, namely the attitudes of civil and religious authorities towards those organizations, especially in relation to the festivals and ceremonies they promoted. Such events were often condemned as immoral and scandalous, and there were continuous efforts to censor the participants' behavior, to impose certain rules concerning activities performed in public space, to limit the amount of money those organizations used to spend with food and alcoholic beverages, and to extinguish night activities. This similarity suggests that in both towns secular and ecclesiastical authorities considered those brotherhoods potential threats to public order and regarded their members -that is, mostly indios, mestizos, mulatos, and blacks -as recurrent targets of regulation and surveillance. 45 128 43 For the concept of "community brotherhoods" (hermandades comunales) see Moreno Navarro, Cofradías y hermandades (note 3), p. 95. 44 Mancuso, Cofradías, minería (note 6), p. 242-244. 45 Arquivo Histórico Ultramarino, caixa 139, "Consulta do Conselho Ultramarino de 20 de março de 1794 sobre a Representação dos Párrocos de Minas"; Arquivo Público Mineiro (hereinafter APM), Colonial 37, rolo 005/gaveta E-1, p. 24v, 26th March 1733; APM, Colonial 27, rolo 04/gaveta E-1, 21st March 1730; Arquivo Eclesiástico da Diocese de Mariana, Devassas, Z-10, f. 15v, 1764, and fs. 87r-87v, 1764 In Zacatecas, besides confraternities intended for elites, for barreteros, for mulatos, and the ones located in the pueblos de indios, there were six other associations where Spaniards were in majority. Also in Ouro Preto, in addition to black, mulato, and elite brotherhoods there were other six organizations where whites outnumbered other social groups. However, it is not possible to define the membership of those associations on the basis of economic wealth, legal status, place of residence, and occupation. They congregated middle sectors of the population of Zacatecas and Ouro Preto, and could also include elites as well as poor strata. Possibly, people who lived in the vicinity of the churches where those organizations were housed also participated in them. Maybe some of them were especially open to newcomers and had rather indefinite principles of selection. In that case, the foundation and social composition of those brotherhoods shows the complexity and flexibility of mestizo societies. 46 Overall, the development of lay associations in Zacatecas was based on the town center-pueblo duality, whereas in Ouro Preto the relation between territory and brotherhoods was different. Here, Brazilian born blacks, African born blacks, mulatos, poor whites, and wealthy whites lived and congregated in organizations all over town. Likewise, brotherhoods meant for poor sectors of the population and those addressed to elites could be located in neighboring churches. That is, in Ouro Preto, the geographical segregation of the urban design was not as obvious as in Zacatecas. As a result, other stratification factors, which would eventually refer to legal status, emerged due to this closer geographical interaction between the various social groups. In brief, slavery in Ouro Preto and territory in Zacatecas sum up the main contrasts between lay confraternities in both towns. The comparison between Zacatecas and Ouro Preto made evident the particularities of lay associations in each site. Despite the contrasts, there are also key similarities between the two cases regarding the organization and operation of each brotherhood; some are general features of colonial Latin-American confraternities, others are clearly linked to the specific situation of mining and frontier towns. Since confraternities in Zacatecas and Ouro Preto differed from the ones located in regions where mining was not the predominant economic activity, they can be considered a particular category. This reasoning leads us to the suggestion of a "mining brotherhoods" model. First, we will explain in which sense Zacatecas and Ouro Preto can be considered mining and frontier towns, and afterwards we will examine in which way this idiosyncrasy was a central element in the development of their brotherhoods. Both towns were founded because of the mining activity, functioned as administrative, economic, and religious centers to the mining zones in the surrounding areas, and by the 18th century were located on the borders of Portuguese and Spanish colonial rule in western Brazil and northern Mexico, respectively. This implies that Zacatecas and Ouro Preto shared some attributes concerning urban development, everyday life of their inhabitants, and the formation of lay associations.
To begin with, the population of both towns was extremely mobile, which triggered huge quantitative and qualitative changes regarding the inhabitants: on the one hand, the illusion of sudden richness attracted hordes of people to the mining regions; on the other hand, a decrease in production or rumors of a bonanza elsewhere caused migration. Changes in technology and in the type of manual labor utilized, and the development of complementary economic activities also affected demographic profiles. For instance, Ouro Preto in 1740, when gold production peaked, had approximately 20,000 inhabitants; in 1804, when production had significantly decreased, the population was 8,785. In 1732, around 40,000 people lived in Zacatecas, whereas in 1777, there were only 21,250; in 1805, due to a rise in silver production, the population reached 33,000. For the duration of the 18th century, both Zacatecas and Ouro Preto can be considered mestizo societies, not only regarding ethnicity, but also culturally and socially speaking. People arriving from different parts of Europe, New Spain, Brazil, and Africa, and from diverse backgrounds, mingled and exchanged experiences day after day. Alien cultures and customs interacted, while outsiders came and went frequently. Such a transient population had scarce family and friendship ties, which facilitated crimes and offenses as it was easy to run away and escape punishment. The geographical position of both towns, far away from colonial administrative centers located in central New Spain and on the coast of Brazil, stressed those conditions even more. The Englishman George Francis Lyon, who visited Zacatecas at the beginning of the 19th century, made the following remarks regarding his stay in town:
"Thrice I so far succeeded in attracting public attention as to be hooted at as a Jew, and once had the honor of being pelted with stones. The frequent use of the knife is also sufficient discouragement to a stranger's visiting the city. Murder is too slight a crime to merit punishment, -and during the month of May, twenty-one assassinations took place without a single person being brought to justice". 49 In both Zacatecas and Ouro Preto, civil and ecclesiastical authorities were weak, migrations were frequent, the itinerant population was considerable, and everyday life was insecure, violent, unsafe, and highly unpredictable. Under those circumstances, confraternities formed a privileged space within which social identities were constructed and shaped. Lay associations linked their members to a group of people, to the altar or church in which the organization was located, and to a particular devotion: the patron saint. 50 Brotherhoods offered a community that welcomed newcomers to town and presented them a way to develop, intensify, and strengthen interpersonal relations. They promoted the socialization of Africans, Indians, Europeans, and people coming from different parts of Brazil and New Spain. Thus, lay associations were somehow able to homogenize practices and beliefs within such a diverse environment. They managed, to some extent, to stabilize the migrant population as they defended their members' rights, offered religious justification for their necessities, and maximized the advantages of being part of a collective. That is, by providing psychological, material, spiritual, and social support, confraternities stimulated people to stay in town permanently. As a result, during the activities carried out by those organizations, social groups were able to unite and define themselves.
51
Brotherhoods in Ouro Preto and Zacatecas also managed to slightly direct and control the behavior and interaction of inhabitants. They kept a watchful eye on their members' conduct, imposing not only religious, but also moral codes, above all regarding sexuality. Surveillance was evident during celebrations organized by the associations, as well as in day-to-day activities. In Ouro Preto, the Ordem Terceira de São Francisco punished members who had been gambling, visiting brothels, haunting bars, and dancing indecently with women. 52 In the same town, the Rosário dos Pretos do Alto da Cruz reprimanded members who had behaved licentiously, and the ones who relapsed could be expelled from the organization. 53 In Zacatecas, the membership of San Juan de la Penitencia was not allowed to attend processions without shirt or on white pants, in order to assure a strictly religious atmosphere of the events. 54 Such regulating abilities were even recognized by the vicar of Zacatecas himself, who, in 1767, declared that in the hypothetical case that lay organizations were eliminated, the town would be left to a state of barbarism. thrived. Due to the weakness of civil and ecclesiastical authorities in the mining regions, brotherhoods played a major role in controlling infractions, restraining offenders, moderating criminal tendencies, imposing behavioral principles, and guiding relationships within and among the various social groups.
Moreover, as several solemn ceremonies organized by lay associations were extremely sumptuous, those events exhibited and made concrete the legendary wealth of mining zones. The "Triunfo Eucarís-tico" in Ouro Preto -a festival that took place in 1733 and during which the Holy Sacrament was transported from the temple of the Rosário dos Pretos do Pilar to the parish church -and the activities organized in Zacatecas in 1759 to acclaim Nuestra Señora de Guadalupe as the national patron saint are emblematic of the splendor of those festivities: for several days, the streets were decorated with grand tapestry and arches, cars paraded through the towns, and processions, comedies, dances, music, bullfights, and fireworks took place. Since the ostentation typical of those events displayed the prestige and wealth of the organizations in the public space, they could symbolize the expectancy of ambitious crowds. As poor people dreamed about finding precious metals and changing their fate all of a sudden -which hardly ever happened -, and prosperous people could unexpectedly go bankrupt due to the hazards associated with mining enterprise -which was more likely to happen -, the opulent celebrations and liturgies brotherhoods promoted embodied the illusions and hopes motivated by gold and silver. 56 In sum, lay associations in Zacatecas and Ouro Preto presented significant similarities: they provided certain institutional stability, cultural uniformity, and symbols of prosperity ideals because they supplied some material, spiritual, and psychological needs. Although these characteristics could occasionally be present in confraternities elsewhere, here they were derived from or linked to mining and its idiosyncrasies. Hence, if we think about brotherhoods in Zacatecas 133 56 Mancuso, Cofradías, minería (note 6), p. 80-81; "Breve noticia de las fiestas en que la muy ilustre ciudad de Zacatecas explicó su agradecimiento en la confirmación del Patronato de Nuestra Señora de Guadalupe, en mes de septiembre del año de 1758 [...]"; "Triunfo Eucarístico, exemplar da cristandade lusitana em pública exaltação da fé na solene traslação do Diviníssimo Santíssimo Sacramento da Igreja da Senhora do Rosário para um novo Templo da Senhora do Pilar em Vila Rica [...]". and Ouro Preto as prototypes of organizations located in primarily mining-based regions of the Portuguese and Spanish colonial empires, it is possible to conclude that those similarities express the core of a special form of organization: "mining brotherhoods".
